illuminate the cultural setting in which the ministry takes place today. Secondly, the chapters by William Douglas, Gotthard Booth, Robert Leslie, James Dittes, Granger Westberg, and Earl Loomis discuss what has already been done or should be done in the future in theological schools to focus on the mental health problems that the prospective minister will face. The articles of Dr. Booth and Professor Leslie suggest that careful screening of candidates for theological education and specialized personal attention for students during training affect beneficially the professional qualification of men who are going to deal with the mental health problems of their parishioners.
The central task of the Project has been to locate some of the real sources of the problems behind the crisis of the ministry, to envision a variety of possible approaches to these problems through theological education, test and weigh the alternatives as to their probable consequences, and come up with concrete proposals. One persistent impression, which no doubt may be taken for granted, kept coming to the fore. No minor revisions or the mere adding of new courses to the existing eurrieulum in theological schools earl remedy effectively the handicaps under which the contemporary minister is laboring. Like medical education decades ago, theological education today must face squarely a radieaI reorientation of its total educational approach. If indeed the following plan for a new theological education appears all too revolutionary, it nevertheless accurately reflects the dire pressures that the present-day cultural climate imposes on the professional preparation of future ministers.
Clearly there can be no question of a proposal that would in any sense be final or would cover the specific differences among the many traditions and schools. If the following proposal appears to be prematurely detailed and conclusive, it is only for the sake of stimulating concrete responses that will carry the exploration further and will revise and sharpen the tentative insights that have been skimmed off from the work of the Project.
The first conclusion to appear inevitable is that the curriculum of theological education will have to be given a far clearer structure than is done at present and organized in line with three distinct steps by which a minister would prepare himself for his later task. Briefly, these steps would consist of academic foundations, contemporary dialogue, and supervised internship. Each step would cover a two-year period.
The first two years would be given over to an intensive study of the tradition of the faith and the world in which the seminarian is going to minister. These two years would be strictly and exclusively academic in nature and equally divided between theology and the social sciences. The total dedication of the theological student to his subject matter should not be drained away by courses that are only peripherally related to his program or that deal with subjects to receive attention later on.
Nor should the student engage in outside work either because of financial need or the premature desire for ministerial experience. The schools, denominations, and individual ehurehes should co-operate in furnishing the necessary scholarships for needy students if they are expected to serve competently on the basis of thorough preparation. Undoubtedly, the study of the Judeao-Christian tradition and of contemporary society demands and merits full-time attention and complete concentration comparable to that characteristic of the preelinieal years of the medical student and the formal training of the law student. No professional person can be expected to function later on with competence and confidence unless he has tunneled his way through the indispensable core of knowledge constituting the foundation of his profession. A theological student who lacks the intellectual capacity, the discipline, or the emotional stamina to study hard and without distraction for two consecutive academic years is not fit to lead his parishioners and command their respect and trust. If the minister's task is to discover with and for his parishioners how and where God is at work today, then he must first know how past generations have understood the self-revealing acts of the same God, and how people of the past have expressed their faith in such a sovereign and active God. Furthermore, a historical orientation can lead the student into an understanding of the inextricable intertwining of cultural and religious forces, images, attitudes, and actions that at once witness to the true incarnation of God's self-revelation in history and prepare him to appreciate the same interwoven co-operation between the secular and the sacred in our times. There never was and never will be a pure religion or a purely secular world. The theological student would do well to discard such illusions and to sensitize himself to the religious connotations of the seemingly seenlar and the secular trends in religious institutions and concepts. A historical approach to the Judaeo-Christian tradition is best suited to instill such an attitude.
In four semesters, the theological side of the curriculum would pro-gress through the following sequence: first semester, Old Testament; second semester, New Testament; third semester, the history of doctrine and of the church, together with philosophy of religion, up to the Reformation; and in the fourth semester the same subjects from the Reformation to the present. It is both unrealistic and unduly time-consuming to require that the prospective minister learn Hebrew, Greek, or Latin. Only the expert has the time and motivation to achieve and maintain useful efficiency in these languages. During these two years of concentration on the Judaeo-Christian tradition, exclusively historical in approach, all systematic syntheses or applications to modem times would be avoided lest the student confuse what was once a valid expression, but has ceased to be culturally communicative today, with his own task of rediscovering in and for our times the meaning and expression of the faith that truly corresponds to the tradition as it was held during crucial situations in the past.
Concurrently with these historical studies, the prospective minister would acquaint himself as thoroughly as possible with the methods and means by which the contemporary social sciences attempt to analyze, diagnose, and prognosticate the individual, social, economic, and political predicament and potentials in which we live and work. A minister is ill prepared for his prospective job if he has no knowledge or appreciation of the secular forces and developments that mold the way of living, thinking, and feeling of his parishioners.
It is, of course, not feasible to expect the theological student to grasp what is going on in the social sciences to any great extent. He needs selected authentic examples of social scientific methods and conclusions that are directly relevant to his future work. A preliminary approach to such teaching for the area of psychology has been worked out by Dr. Paul Stem, a clinical psychologist on our staff. He developed a course covering psychology of personality, abnormal psychology and psychopathology, and a review of contemporary trends in psychotherapy. It will be published as a textbook for theological students, min, isters, and other nonpsychologists who depend on a fundamental knowledge in these subjects for their professional efficiency (Princeton, Van Nostrand, i962) .
It is hoped that similar handbooks in the other areas of the social sciences for nonsocial scientists will appear and will enable theological education to incorporate studies of contemporary life into its curriculum. The purpose of introducing the theological student to the social sciences is to give him an exclusively secular familiarity with the basic approach used in the social science books that he will read or hear about from his parishioners during his ministry. If he is not prepared to discern and evaluate the contribution of such writings, he is bewildered, misled, or overpowered by any new best seller in the field of the social sciences that happens to be dominant at any given time.
Another warning: to Christianize prematurely the contribution of the social sciences under the influence of a theological or pastoral bias renders no real service to the minister; nor does it show respect for the social sciences, not to speak of the possibility that a real and vital faith needs no such premature and precooked defense against an honest scrutiny of the real world and its forces that move us daily, whether from a religious point of view we like it or not.
At the end of this two-year period of theological education, a comprehensive examination in written and oral form would test the student's knowledge and ability to comprehend. Thereupon, he would be admitted to the second half of his formal studies. Such an examination serves to draw together the different facets of previous studies, crystallizing them as a whole in the student's awareness. With such a general examination in the offing, the course examinations could be eliminated and replaced by more fruitful and detailed research and study papers on specific topics. The student would benefit gready from such independent and creative exercises in academic research and writing.
In the second two-year phase of his proposed education, the theological student, after proving himself able in his comprehensive examinations, would be ready to divide his time between independent reading and seminars on the subjects of doctrinal theology, ethics, and pastoral theology on the one hand, and practical, remunerative experience in different phases of communal and pastoral work on the other. The intrinsic relation between his studies and practical work would have to be kept carefully and explicitly in mind. It is our considered conclusion that systematic theology and ethics should not be studied as theoretical thought-systems in abstract self-enclosure, but as realistic, topical attempts to deal imaginatively with the religious and pastoral problems occurring in actual communal and pastoral situations. Therefore, doctrinal and ethical theology would no longer be taught in isolation. In-stead, the pastoral problems would constitute the ore to be melted and reshaped in the white heat of theological analysis. The future minister consequently can be learning to activate and communicate the tradition of his faith precisely in the manner in which he will have to do it later in his parish work. His preaching and teaching will no longer be a systematic or exegetical exposition in theoretical synthesis, but the mutually critical encounter between what he has learned of the heritage of his church and what is actually happening in the communal setting of his parish.
Traditional homiletics and catechefics were mistakenly dominated by the assumption that the minister teaches and preaches "something," namely the Bible as being automatically the Word of God, the doctrines as expressions of ultimate truth and reality, and moral theology-as once-and-for-all established guides for ethical living. The vitality of the Christian faith and church cannot be expected to persist through a constantly changing world unless theological education can prevent the divorce that sends doctrinal and ethical reflection into the isolation of self-contained thought systems while the actual life of the church is left to the whims of gregarious anonymity.
The contribution of the social sciences to the second phase of the curriculum would take the form of phenomenological studies of individual and corporate faith. Both the psychology and sociology of religion would provide case material for treatment in seminar discussions. As an example and textbook, the Proiect has published a collection of annotated cases and bibliographical references under the title Religion and Mental Health (New York, Harper & Brothers, i96i ) . Later a phenomenological study of the Christian faith in terms of individual and corporate human development will appear under the title The Function of Christianity. The research behind this book has brought to light some of the still unexplored reaches of empirically grounded studies of religion. It may well be that this wiI1 lead to a total reorientation of the traditional theological and ethical approach.
The practical experience or field work of the theological student would become a real learning experience and an integral part of his theological education. In the second phase, he would be ready to cooperate with educated alertness in the actual work of the parish. For many a student remuneration is a vital condition for the pursuit of this formal training. Under no circumstances, however, should he be expected or allowed to engage in practical work in excess of half time. Commitments beyond half time would interfere with his full participation in the other half of his program at the seminary. To reap the full benefit of sueh praetieal experienee, whieh would include the summers between "the two last academic years, the student would rotate through the whole series of pastoral duties under the guidanee of a supervisor with suflieient time, training, and incentive to do a good job.
The Projeet has had very good results with divinity students in a program eondueted during two three-hour sessions eaeh week at the Massachusetts Mental Health Center. Under the guidanee of a senior resident and a theologieal teaehing fellow, these students learned how hospital psyehiatry really works. They observed the admission of patients, diagnostic and prognostie staff meetings, and the way in which different therapies are deeided upon and administered. It is vitally important for a future minister, who will have to refer parishioners, help them and their relatives adjust to hospitalization, maintain contact with the patient, his family, and the hospital staff, to know something about how sueh an institution operates and what aetually happens to a patient from admission to discharge. Otherwise, the pastor ean hardly beeome a useful partieipant in the rehabilitation proeess by which the ex-patient is restored to family, society, job, and ehureh as a fully accepted member.
The accent in this learning experienee at the Massachusetts Mental Health Center was on observation in contrast to the approach of Pastoral Clinical Training, whieh instead emphasizes the work of the hospital chaplain in aetual pastoral eounseling with patients. Sueh preparation for a speeialized ministry should eome after graduation from theologieal school.
Likewise, we have instituted a similar learning experienee of equal time and intensity in eo-operation with the Human Relations Service at Wellesley. Coming even closer to the aetual setting of a parish ministry within its eommunal strueture, weekly observations of staff meetings, eo-operation between the staff and the local elergy, physieian, lawyer, teacher, and others allow the student to aequaint himself with the personal and professional problems that arise when a variety of eommunity ageneies work together in the area of mental health.
However, sueh learning experienees, whether by observation of community mental heakh serviees or by partieipation in parish work, can bear their proper fruit for the theological edueation of the prospee-tive minister only if they are an integral part of his studies. The integration of these experiences calls for a new openness on the part of students and professors alike and may be expected to issue in a vital reconsideration of the heritage of the church.
The guiding idea behind the second phase of the curriculum, then, would be that the heritage of the past, thought of as a challenging hypothesis, can hold the keys to the discovery of meaning, values, and purpose in the present when people are free enough to search, question, and experience anew. We have learned that the hypothesis is the most striking tool in scientific discoveries and breakthroughs. After he has learned a great deal about the past of the Judaeo-Christian tradition and the societal forces of the present, the theological student is ready to discuss the crucial issues with his professors in doctrinal, ethical, and pastoral theology. If Christianity is to kindle in our generation a cultural renaissance, then it must take our present world seriously, even while it remembers that that world degenerates if left to its own confusion and lack of purpose.
Since the future minister is faced with such a formidable task, it is absolutely essential that during his preparatory studies he be given a chance to come to grips with himself. How otherwise can he bear the buffetings that inevitably come with a new understanding of the Christian faith and church? Since, at least emotionally, the theological student is still young, he is involved in studies that constantly touch his own and other people's most personal feelings and beliefs. Since he may just be starting out on marriage and a family of his own, while his professional future and identity are still nebulous, he is entitled to and in need of personal guidance that takes both his personal development and his professional preparation seriously into account. Heretofore, theological schools were willing to afford some personal psychological or psychiatric help if the student could not function at all without it. But elinieal attention is needed only when a person is sick. What is rather needed is a definite opportunity within the structure of formal education for the student to grow under guidance in character, emotional stamina, and intellectual openness. In our Project at Harvard, we have studied the possibility of such guidance in personality growth. Dr. Paul Stern, our clinical psychologist, will report on our suggestions later in a separate statement.
A general examination would conclude the second two years of theological studies. Unlike the comprehensive examination at the end of the first two years, where the emphasis was on historical and social scientific knowledge, now the accent lies on the student's ability to use theological knowledge in direct and topical application to current pastoral, communal, and cultural problems. Knowledge has to be personally appropriated and used imaginatively in concrete pastoral situations. When he is graduated as a Bachelor of Divinity, he should be in a position to lead his congregation toward the religious vitality that creates people with the strength to stand and not be pushed by the soeiocultural pressures of our times.
Ordination to the ministry should, therefore, not be a mere automatic by-product of graduation from theological school. Even after successfully terminating such an intensive as well as extensive study program, the graduate is usually not yet fully prepared to undertake any kind of ministry on his own. Often in the first years in parish work or any specialized ministry, the candidate discovers that the ministry as a career is not suited to him or that he lacks some indispensable personal qualifications that alone would render him a useful servant of his congregation. Such painful reconsiderations, which are equally painful for his congregation, should precede ordination. Therefore, at least two years of supervised internship would be an integral part of the proposed training sequence.
Such a far-reaching reorganization of theological education demands much more trial and thought. It will require specialized training for theological teachers and fresh teaching materials. Among the most fruitful and exciting aspects of the Harvard University Project on Religion and Mental Health was the participation of a considerable group of outstanding doctoral candidates enrolled in the Religion and Society section of the Harvard Graduate School of Arts and Sciences program in History and Philosophy of Religion. These highly qualified men already had their Bachelor of Divinity degree, and most of them had a period of experience as active parish ministers behind them. About fifteen of them are engaged in specialized theoretical or empirical research in the area of a phenomenologieal study of religion with special reference to the insights of psychiatry and the social sciences into the individual and corporate nature of the human personality.
Along with the forthcoming publications of the staff members, the studies of these future teachers in the area of religion and theological education will certainly provide a vigorous invitation to a new study of the Christian faith in our cultural setting. Harvard University as a whole co-operated most encouragingly, with interest and advice from many different academic circles, in contributing to the work of the whole Project as well as to the studies of these doctoral candidates. As director, I wish to express our deepest gratitude to all those members of the Harvard faculty who, either as supervisors, teachers, or research advisors, have made our work possible, fruitful, and exciting. The National Institute of Mental Health is surely to be highly commended for its vision and courage in undertaking and sustaining such a project.
Much more remains to be thought through, experimented with, and chiseled out through studies, research, and curriculum revisions as well as changes in attitudes and approach. Most of it will depend on the working committees of the American Association of Theological Schools, the various divinity schools and seminaries in the country, the denominational boards and the National Council of Churches. This Project has been in consultation with, but not officially connected with, several of these organizations and institutions. For a pilot study, such freedom was both necessary and valuable. But it can lead to further growth and insight only if the directly interested institutions will, individually or corporately, take up the challenge and carry it forward.
For one year and a half this report has been widely circulated among and discussed by members of the Harvard Supervisory Committee, Protestant theological schools, denominational boards, and groups of practising clergy and psychotherapists throughout the country. The resulting thorough and widespread evaluation has clarified the following points, which should assure the carrying out of the above mentioned program in its proper context.
L It is not enough merely to add nero courses to the existing theo-
logical curriculum. Theologians and psychiatrists do not view the human personality from the same vantage point. The theologian, before focusing on the specific personality in its given social setting, thinks of man in general as the created child of God. All that can be said about a specific person reflects, for the theologian, on this person's relation to his creator. That a person is disturbed, confused, dejected, or sick expresses for the theologian that he is alienated from or in rebellion against God.
Religion and Mental Health
Contrarily, for the psychiatrist a patient is first of all sick and in need of specialized medical care. How the patient understands his predicament religiously may be helpful toward or may interfere with his recovery; in any ease, it is clearly secondary to the psyehopatl~ologieal diagnosis and therapeutic prognosis.
For the parish clergy, a member of his congregation may need psychiatric care. In referring his parishioner to a psychiatrist, the minister can give the therapist valuable information about the personality trend, the familial and social setting of the parishioner. But the clergy's prime interest is in the restoration of an active member of his congregation. He expects the psychiatrist's skill to work toward this end.
The psychotherapist views his patient as an individual in need of better self-realization and more satisfactory relation to his life setting. He focuses on the individual and his specific problems. Only in this light, and secondary to the individual's needs, comes the consideration of first his familial, then his social and professional, and then his religious affiliations. The therapist expects the clergy's resources first of all to serve art individual need.
The Academy of Religion and Mental Health, through its regional chapters throughout the country, serves the purpose of bringing clergy and therapists together so that they can air and thereby better understand their respective professional identities, goals, and methods. Only so and through personal confidence in each other can clergy and therapist truly work together in the community. This presupposes that they realize that indeed they meet different needs and use each other for their respective purposes.
9 By introducing mental health instruction into their curriculum, theological schools must keep in mind that they introduce an approach to personality and a method of personality enhancement not automatieally consonant with the theological understanding of man.
z. More honest, clear thought and research is needed concerning the relation between religion and mental health. The following theses merit careful consideration, both theoretically and empirically: a. Justification by faith, and therefore a vital, realistic faith, do not in themselves alleviate and remove neurotic mechanisms. A religious faith pertains to the proper relation with God and hence to its proper expression in daily living. A religious faith can alleviate an undue fear of God and a crippling fear of daily living. Thereby it can allow for a sober confrontation with neurotic mechanisms in order to permit the commencement of appropriate therapy. b. A person at peace with his God can afford to accept himself not only within his limitations, but also as sinner, i.e., someone who constantly breaks his relation to God and fellow-man. A religiously realistic person therefore does not need to justify himself continuously beyond his means of adequate self-realization and in futile pursuance of an unrealistic self-image and self-ideal. It is the stubborn unwillingness to accept oneself as justified by God that, for the religious person, can lead to pathological self-rejection and a neurotic need to prove himself beyond his capacities.
c. The realization of being justified and accepted by a God who expects man's fruitful involvement in the ethical and moral decisions of society can free a person from an undue, narcissistic preoccupation with his personal mental health or neurotic tendencies. A realistic religious faith can, therefore, allow a person to see himself and his difficulties in their aetual proportions and dimensions.
d. The juncture at which both theology and psychotherapy meet in their eonsideration of man lies in man's ability or inability to love himself as he is loved by God, whieh sets him free to love his fellow-man realistieally. Theology sees in man's ability to love the fruition of his faith in aetive and eonstruetive partieipation in the affairs of his society. Psychotherapy recognizes in man's ability to love the key toward his harmonious self-realization and satisfactory interaetion with his world.
e. Psyehologieally speaking, a religions faith earl hinder or help the development of personality. The difference lies in whether or not a religious faith allows for the person's growth toward emotional independence and the exercise of independent critical judgment.
f. In terms of mental health, religion suggests keen ethical and moral criteria for a confident and independent evaluation of man's involvement in his world, seeking to free him from slavery to environmental judgment and value suggestions alien to his proper self-realization. But religion should refrain from making man's acceptance by God and the religious community dependent on his self-evaluation, his actualization and achievements.
g. The religious values most relevant to mental health are not correct doetrinal formulations about the nature of God, man, and the universe, but are the expressions of a different attitude toward oneself, other peo-pie, and the course of our sociocultural development. In religious language, it is less significant to say, "Lord, Lord," all the time with the proper theological connotation, than to bring forth joyfully the fruits of the spirit. Psychologically speaking, the discovery of the vitality of faith in the actuality of living stimulates emotional growth of personality more adequately than does intellectual preoccupation with traditional religious expressions of a past world view.
3. The real contribution of religion to mental health consists of its constant reminder that the values of a society and culture are not miraculously given, but must be constantly established anew by people who dare to live honestly and critically. Often today we are tempted to take for granted that people know how to live honestly and meaningfully; that they are free to build their lives according to their best insights and experience. Neither assumption should be taken for granted. The psychiatrists' offices are full of people who have lost the sense of meaning and purpose for their lives and, therefore, are confused. These people drift listlessly, pushed around by external value suggestions and vague external expectations with which they identify, since they do not know how to discover their inner sense of direction. Of course, they are too insecure and confused to take a courageous stand or enforce their own value judgment. Their lives are driven and determined by suggestions coming either from smart advertising agencies or the anonymous vogue of accidental mass preference.
Often these people come from homes where a religious faith and strict moral code provide the natural guidelines for clean and clear-cut daily living. But by growing up, going to college, and experiencing the hidden but powerful forces that determine success or failure, these people have lost their childlike trust in an almighty, personal, and all-present God. They also discover that it does not pay, but rather hinders them from being successful, if they are morally honest and guided by simple, clear rules of behavior. These people are not sick in a strict psychopathological sense. Yet, they are indeed sick in a moral and spiritual sense. Since they have lost their childhood faith and suspect the moral teachings of their church, they are likely to end up in a psychiatrist's office if they can afford it--otherwise, in a psychologically oriented counseling service.
In fact, the confused, aimless drifters in our society bear out in their own lives the sickness of our shallow way of living. They are sensitive and basically honest enough not to escape into mere routine activities or into the blind, thoughtless race for social prestige and status. They are comparable to those prostitutes and tax-collectors in the Gospel whom Jesus judged to be on the doorstep of the Kingdom of God since they were desperately looking for a radical, profound renewal of their lives by a force that did not seek worldly aggrandizement, but the inner and liberating renewal of man from slavery to the mundane societal forces.
At its best, the Judaeo-Christian tradition has always insisted on a radical turnover of all values. Man has that supreme, sovereign function to conceive the divine intention for this world and enforce it by using and ordering the rest of creation so that it reflects and explicates the God-given meaning and purpose.
Neither God nor world is the central concern of the JudaeoChristian tradition, but man. He fulfills his function and enjoys his full potentials when he experiences himself as the decisive discoverer of meaning in life. Thereupon he enacts the purpose of all life. Theology as the knowledge of God merely provides the spiritual, metaphysical framework in which man dares to realize his unique function and take this function more seriously than all other forces and value suggestions. The religious, theological framework allows man to ask honestly above all why he lives and for what he strives before he gives in to the temptations and value suggestions around him. Thereby does he dare to be critical of the seductive pretense that the world in which he lives carries its own meaning and is a purposeful end in itself. Meaning as a constructive conjuncture of man-enacted values emerges out of man's free response to all that is given. But man can respond freely only if his imagination is creatively enlivened by a radically competitive, but equally realistic and vital, set of values. The cultural significance of the Judaeo-Christian tradition is to spell out confidently and suggestively such a set of values to compete vigorously with the mundane, secular value assumptions of our pragmatically drifting society.
Like its political offspring--the democratic society and form of government--the Judaeo-Christian tradition depends fully on people. Neither a democracy nor a church can survive if its constituency degenerates either into an amorphous conglomeration of isolated individuals or an equally undifferentiated mass of impersonal nonentities. In contrast to irresponsible individualism or mass anonymity, the people are inter-related, mutually responsive and responsible members of a group with many diverse gifts and functions. They are incorporated by one confident and potent understanding of its indispensable purpose: to turn the world into a human dwelling place where man uses what is given to express the meaning he discovers. Obviously, in our time, it cannot be taken for granted that the world is a safe dwelling place for people, or that it is the expression of man's free joy of living. Sometimes one suspects, rather, that a demonic nightmare may come true. This horrible dream pictures the world as governed by presumably eternal laws of materialistic dialectics. Such a world could disappear at any moment in an atomic holocaust of total annihilation. Yet this very nightmare can come true only if we, the people, abdicate our very function and purpose.
4. Psychiatric and behavioral scientific insights into the nature of man contribute exact data on what it means to be human. In the history of Western culture it is a very recent development that the human personality has become an object of scientific study in terms of its own self-awareness and self-realization. Before, man was studied solely as a functional particle in a religious, philosophical, biological, and historical frame of reference. That man has become a problem to himself in respect to his ability to live freely and fully, according to his self-understanding, is a scientific problem of the last hundred years.
Psychiatry and the behavioral scientific studies of man's self-awareness and frustrated attempt toward self-realization originated from the clinical and societal evidence that people ceased to be fully operative and satisfactorily at ease in their given environment. People failed to find meaning in their existence and thereby failed to act constructively and confidently in their setting. Both psychiatry and the behavioral sciences discover how important it is for people to conceive of their proper functional meaning, then to express their inner and external freedom symbolically and directly in their responses, choices, and actions.
Since both psychiatry and the behavioral sciences started from the observation of people's frustrations and inhibitions, they have isolated negative warning signs of endangered and handicapped personalities. Only on this background could these medical and behavioral sciences develop therapeutic remedies and speculative assumptions about what it would mean to be a healthy, well-integrated and well-adjusted person in our society. One overestimates psychiatry and the behavioral sciences by unjustly demanding too much of them when one expects from them a positive philosophy of life or a fully encompassing universe of values equal to those developed by theology and philosophy over the entire history of Western culture. A scientific discipline can never substitute for a full-blown religious faith or an entire philosophy of life. Those disappointed in their faith or previous philosophy of life should not seduce the representatives of science to pose as prophets, priests, or philosophers. The scientist is not equipped to foretell future responses of people to only imaginary, although possible, suggestions and situations. Neither future human imagination nor its future stimuli are the proper object of investigation for present-day sciences. Nevertheless, the history of mankind will depend on that delicate interplay between suggestion and response within human imagination, as much as past history has been influenced by those subtle, elusive, but nevertheless potent forces.
Psychiatry and the behavioral sciences on one hand and religion on the other meet precisely in their common interest in mental health. The sciences of personality study and point out the essentials for the human ability to respond freely and productively to given problems and possibilities. Psychiatry and the behavioral sciences, in addition, can isolate the dangers encroaching upon such freedom and indicate how they Can be removed. Religion, on the other hand, can elaborate how past generations, through their faith, have been able to conceive of a meaning and hence a purpose for man and through him for this world. Their religious vision was so vivid that it automatically compelled them to actualize it.
Mental health connotes the area of interaction where both the sciences of personality and religion confront each other to stimulate people into responding freely and hence imaginatively to the present. Only so can there be a humane tomorrow. Mental health therefore represents the common concern of both science and religion that man find the imaginative freedom to discover himself while molding the world in the image of its highest potential.
5. The challenge of mental bealtb for tbe minister. The concept of mental health may then assume new and exciting dimensions for the ministry. Stripped of the narrow connotations of being merely the theoretical opposite of psychopathological distortions and hence exclusively a psychotherapeutic concern, mental health can conceivably become a common ground and basic criterion for religious, social, and cultural vitality. But first of all the concept of mental health needs resolute liberation from any identification with the egotistic mirage of an unconcerned happiness, with a peace of mind that is not mindful that we are always integral parts and responsible members of our society and cultural situation. We cannot be either happy or healthy if we do not gain our self-respect and the development of our personal potentials from an active participation in the societal and cultural struggle to rediscover always anew the meaning and purpose of individual and corporate human existence.
When the whole socio-cultural setting in which we live becomes the matrix for an understanding of mental health, none of its diverse components can either account exclusively for such mental health, nor should by definition be excluded from contributing to it. Especially religion, and again more specifically Christianity, runs constantly into the danger of appearing either as the only and final key to mental health or otherwise as nothing but an infantile, neurotic fixation that bars any individual from ever reaching maturity and hence mental health. It may well be that the perhaps unfortunate adjective "mental" in the term "mental health" has unnecessarily misled and confused the discussion. One should not contrast mental health with a total concept of health, nor on the other hand reduce health to an exclusively biological or medical dimension. Mental health as a concept has up to the present time failed to elucidate the interaction between the whole personality and its environment, an interaction that is indispensable to real health. Theological education is in a position to sensitize future ministers to the significance of this interaction for the interpretation of the JudaeoChristian tradition, not as a bulwark of the socio-cultural status quo, but as the fertile ground on which to discover new meaning, new developments, and the realization of a more human world.
